The apocalyptic thrust in Matthew's version of the temptation story has been noted by scholars. 9 Some studies have even suggested that the narrative mimics or even offers a polemic against the apocalyptic ascent and vision trends. 10 Many details of the account also reveal a connection to the protological typologies prominent in Jewish apocalyptic accounts. The aim of this study is to explore more closely the connections in Matthew's version of the temptation narrative with extra-biblical apocalyptic traditions, especially those found in the Enochic materials.
Adamic Traditions and the Temptation Narrative
It has been long recognized by scholars that the story of Jesus' temptation in the synoptic Gospels seems to be influenced by an Adamic typology. 11 Some studies suggested that the chain of pivotal Adamic themes known from biblical and extra-biblical accounts is already introduced in the terse narration of Jesus' temptation in the Gospel of Mark. 12 For example, Joachim Jeremias draws attention to the phrase in Mark 1:12 that Jesus "was with the wild beasts" (ἦν μετὰ τῶν θηρίων). In Jeremias's opinion, this phrase is reminiscent of the protoplast who lived among wild animals in paradise according to Gen 2:19. Jeremias suggests that Jesus might be envisioned, in the Gospel of Mark, as an eschatological Adam who restores peace between humans and animals. 13 He proposes that Mark's account sets forth a belief that "paradise is restored, the time of salvation is dawning; that is what ἦν μετὰ τῶν θηρίων means. Because the temptation has been overcome and Satan has been vanquished, the gate to paradise is again opened." 14 Jeremias also discerns the Adamic typology in the saying that the angels did Jesus " Although the tradition of Satan's request for worship is also found in Luke, Matthew appears to reinforce this veneration theme further by adding the peculiar terminology of prostration and by concluding his temptation story with the appearance of servicing angels. It is possible that these embellishments are intended to affirm the traditions of devotion to and exaltation of the last Adam that are constructed both negatively and positively by invoking the memory of the first Adam's veneration. 21 Scholars have noted wide usage of the formulae of worship and veneration in the Gospel of Matthew that appears to be more consistent than in the other synoptic gospels. 22 In view of this tendency, the Adamic tradition of veneration of humanity might also be perceived in other parts of Matthew, including the magi story narrated earlier in the gospel. It is noteworthy that both the temptation and the magi narratives contain identical terminology of worship. First, in the magi story one can see repeated usage of the verb προσκυνέω (cf. Matt 2:2; 2:8; 2:11), which is also prominent in the temptation story (Matt 4:9; 21 The suggestion that the veneration motif found in the temptation story might be connected to the theme of worship of Jesus in Matthew is hinted by the usage of the verb προσκυνέω. Larry Hurtado suggests that the "pattern of preference for προσκυνέω, with its strong associations with cultic worship, suggests that Matthew has chosen to make these scenes all function as foreshadowings of the exalted reverence of Jesus familiar to his Christian readers in their collective worship.… The net effect of Matthew's numerous omissions and insertions of προσκυνέω in cases where Jesus is the recipient of homage is a consistent pattern. It is not simply a matter of preference of one somewhat synonymous word for others. Matthew reserves the word προσκυνέω for the reverence of Jesus given by disciples and those who are presented as sincerely intending to give him homage. As Günther Bornkamm, Gerhard Barth, and Heinz Joachim Held concluded from their analysis of scenes where Jesus is the recipient of the gesture in Matthew, προσκυνέω is used 'only in the sense of genuine worship of Jesus.'" L. Hurtado 4:10). In both accounts this terminology appears to have a cultic significance. 23 Also, both in the magi story and in the third Matthean temptation of Jesus one can find a distinctive juxtaposition of the expression "falling down" (πεσόντες/πεσὼν) with the formulae of worship (προσεκύνησαν/προσκυνήσῃς).
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The story of the magi speaks of mysterious visitors from the East who came to pay homage to the newborn king of the Jews. Some details of the account suggest that one might have, here, not simply the story of veneration by foreign guests, but possibly, the theme of angelic reverence. Some scholars have pointed to the angelological details of the narrative. For example, it has been observed that the mysterious star, which assists the magi in their journey to the messiah, appears to be an angel, more specifically a guiding angel whose function is to lead the foreign visitors to Jesus. 25 Other features of the story are also intriguing, as they, like the details of the temptation narrative, seem to betray some traces of apocalyptic traditions. It is also possible that, here, as in the temptation story, one can see a cluster of Adamic motifs. The baby Jesus, for instance, might be depicted as an eschatological counterpart of the first human, and, just as in the creation of the protoplast, which in the Primary Adam Books is marked by angelic veneration, the entrance of the last Adam into the world is also celebrated by a similar ritual of obeisance. 23 Cf. Matt 2:2: "ἤλθομεν προσκυνῆσαι αὐτῷ"; Matt 2:8 "ὅπως κἀγὼ ἐλθὼν προσκυνήσω αὐτῷ." With respect to these formulae, scholars note that in some LXX passages "έρχομαι followed by προσκυνέω denotes a cultic action." Davies and Allison, The Gospel According to Saint Matthew,1.236. Similarly, in the temptation narrative, προσκυνέω is also placed in the cultic context. Cf., for example, Matt 4:10: "Κύριον τὸν θεόν σου προσκυνήσεις καὶ αὐτῷ μόνῳ λατρεύσεις." 24 Cf. Matt 2:11: "και πεσόντες προσεκύνησαν αύτφ"; Matt 4:9: "πεσὼν προσκυνήσῃς μοι." Scholars note that similar terminological constellations occur also in Ps 72. 11; Dan 3.5-7; Josephus, Ant. Let us now explore more closely other possible Adamic allusions in the story of the magi.
First, the origin of the magi from the East (ἀπὸ ἀνατολῶν) might show a possible connection with Eden, a garden which according to biblical testimonies was planted in the East. 26 Gifts of the magi, including frankincense and myrrh, which were traditionally used in antiquity as ingredients of incense, 27 bring to mind Adam's sacrifices, which according to Jewish extrabiblical lore, the protoplast was offering in the Garden of Eden in fulfillment of his sacerdotal duties. Such sacrifices are mentioned in Jubilees 3:27, a passage which depicts Adam as a protological high priest 28 who burns incense in Paradise. 29 In view of the possible cultic 26 Cf. Gen 2:8: "And the Lord God planted a garden in Eden, in the east; and there he put the man whom he had formed." (NRSV). 27 With respect to the cultic functions of frankincense and myrrh, as ingredients in incense, Dale Allison notes that "frankincense was an odoriferous gum resin from various trees and bushes which had a cultic usage in the ancient world. According to Exod 30:34-8, it was a prescribed ingredient of sacred incense. According to Lev 24.7, it was to be offered with the bread of the Presence. According to Lev 2.1-2, 14-6; 6.14-8, it was added to cereal offerings…. Myrrh was a fragrant gum resin from trees … a component of holy anointing oil, and an ingredient in 33 There, at the end of Jesus' transfiguration on the mountain, the already familiar veneration motif is evoked, again, when the disciples, overwhelmed with the vision, throw themselves down with their faces to the ground. 34 It is noteworthy that this depiction of the disciples' prostration at Jesus' transfiguration is strikingly absent in both Mark and Luke. In
Matthew this motif seems to fit nicely in the chain of previous veneration occurrences, thus evoking the memory of both the falling down of the magi and Satan's quest for prostrationtraditions, likewise, absent from other synoptic accounts.
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Enochic Traditions and the Temptation Narrative
Although previous studies have investigated the cluster of Adamic allusions in the synoptic versions of the temptation narrative, they have been often reluctant to explore the formative influences of the Enochic tradition. It is possible that the motif of angelic veneration of humanity reflected in the Gospel of Matthew has its true origins not in the Adamic tradition but in early Enochic lore, a portentous mediatorial trend in which the early Jewish angelology received its most profound symbolic expression. So, in 2 Enoch, which is often viewed by 33 Matt 17:6: "καὶ ἀκούσαντες οἱ μαθηταὶ ἔπεσαν ἐπὶ πρόσωπον αὐτῶν καὶ ἐφοβήθησαν σφόδρα." 34 The motif of the disciples' veneration is reminiscent of the one performed by the magi. Thus, Allison and Davies note that "the magi do not simply bend their knees (cf. 17.14; 18.29). They fall down on their faces. This is noteworthy because there was a tendency in Judaism to think prostration proper only in the worship of God (cf. Philo, Leg. Gai. 116; Decal. 64; Mt 4.9-10; Acts 10.25-6; Rev 19.10; 22.8-9)." Davies and Allison, The Gospel According to Saint Matthew,1.248. Robert Gundry notes that "they (the magi) knelt down before him with heads to the ground." R.H. Gundry, Matthew: A Commentary on His Handbook for a Mixed Church under Persecution (Grand Rapids: Eerdmans, 1994) 31. 35 Another unique Matthean occurrence of this motif is found in Matt 18:26 in which one can find a familiar constellation of "πεσὼν" and "προσεκύνει." Gundry observes that, besides the magi story, "Matthew inserts the same combination of falling down and worshiping in 4:9 and uses it in unique material at 18:26." He further notes that, "[I]n particular, πεσόντες sharpens Matthew's point, for in 4:9 falling down will accompany worship in the alternatives of worshiping God and worshiping Satan, and without parallel it describes the response of the disciples who witnessed the transfiguration (17:6). 37 36 The general scholarly consensus holds that the apocalypse was composed before the destruction of the Second Temple in 70 CE. Already in his first systematic exploration of the text published in 1896, R. H. Charles used references to the Temple practices found in the Slavonic apocalypse as main proofs for his hypothesis of the early date of the apocalypse which he placed in the first century C.E. before the destruction of the Second Temple. Charles and scholars after him noted that the text gives no indication that the catastrophe of the destruction of the Temple had already occurred at the time of the book's composition. Critical readers of the pseudepigraphon would have some difficulties finding any explicit expression of feelings of sadness or mourning about the loss of the sanctuary. Affirmations of the value of animal sacrifice and Enoch's halakhic instructions found in 2 Enoch 59 also appear to be fashioned not in the "preservationist," mishnaic-like mode but rather as if they reflected sacrificial practices that still existed when the author was writing his book. There is also an intensive and consistent effort on the part of the author to legitimize the central place of worship, which through the reference to the place Achuzana cryptic name for the temple mountain in Jerusalem-is explicitly connected in 2 Enoch with the Jerusalem Temple. Further, the Slavonic apocalypse also contains a direct command to visit the Temple three times a day, an advice that would be difficult to fulfill if the sanctuary had been already destroyed. 43 The tradition of the angelic veneration of humanity was forgotten in later Enochic lore. Often these later developments help us to clarify the obscure details of the early tradition by providing additional insight into the distorted mosaic of their patterns. 3 Enoch is also cognizant of the tradition of the angelic veneration portraying the celestial citizens bowing down, like in the Slavonic apocalypse, before the translated seventh antediluvian hero. Sefer Hekhalot 4:1-10 depicts Rabbi Ishmael questioning his celestial guide Metatron about his name "Youth": "R. Ishmael said: I said to Metatron: '... you are greater than all the princes, more exalted than all the angels, more beloved than all the ministers ... why, then, do they call you "Youth" in the heavenly heights?' He answered: 'Because I am Enoch, the son of Jared ... the Holy One, blessed be he, appointed me in the height as a prince and a ruler among the ministering angels. Then three of ministering angels, Uzzah, Azzah, and Azael, came and laid charges against me in the heavenly height. They said before the Holy One, blessed be He, "Lord of the Universe, did not the primeval ones give you good advice when they said, Do not create man!" ... And once they all arose and went to meet me and prostrated themselves before me, saying Happy are you, and happy your parents, because your Creator has favored you. Because I am young in their company and mere youth among them in days and months and years-therefore they call me 'Youth.'" P. If the author of the Gospel of Matthew was indeed cognizant of the apocalyptic traditions similar to those found in 2 Enoch, it is apparent that the Christian authors were not just blindly appropriating these currents; rather, they attempted to deconstruct these themes by assigning some familiar attributes and duties of the angels and the Deity to the ominous mediator Satan.
We should now direct our attention to these paradoxical reformulations of the apocalyptic motifs.
Satan as Jesus' Psychopomp and Angelus Interpres
Jewish apocalyptic accounts often depict the transportation of human visionaries into the upper realms with the help of angelic guides. In view of these apocalyptic currents, it is striking that, in the temptation narrative, Satan serves as a psychopomp of Jesus and transports him to high, possibly even the highest, places. 46 In apocalyptic literature angels or archangels often serve as visionaries' psychopomps. For example, in 2 Enoch, the seventh antediluvian patriarch is taken to heaven by two angels. In the same apocalyptic account, Melchizedek is transported on the wings of Gabriel to the Garden of Eden. 47 In the temptation narrative, Satan seems to be fulfilling similar functions of a transporting angel. 48 It is important that in both cases Satan is transporting Jesus not to hell, but to "high places," first to the top of the Temple in the Holy City and then to the highest mountain. Some scholars believe that the mountain here represents the place of divine abode, as in some other apocalyptic texts. Satan's apocalyptic roles are puzzling, and might represent an attempt to deconstruct familiar apocalyptic motifs. 46 Allison and Davies discuss the visionary mold of these traditions of transportation, noting that "Whether we are to think of a visionary experience (so Theodore of Mopsuestia in PG 66.721a and other Antiochene theologians) or of a miraculous teleportation (cf. Acts 8.39-40; 2 Bar. 6.3; Apoc. Zeph. frag, in Clement of Alexandria, Strom. 5.11.77; L. Proph. Hab. 4-7; and the Catholic stories of bilocating saints, such as those about St. Martin de Porres) is unclear (cf. 2 Cor 12.2!), although 4.8 ('and he showed him all the kingdoms of the world') may argue for the former possibility." Davies and Allison, The Gospel According to Saint Matthew, 1.364. 47 Concerning the transportation of Jesus in the temptation narrative, also see also Schiavo, "The Temptation of Jesus: The Eschatological Battle and the New Ethic of the First Followers of Jesus in Q," 147-148. 48 With respect to this, Schiavo notes that "on his journey, Jesus is also accompanied, but this time by the Devil, a fallen angel, whose function is to lead him and show him his dominion and power on earth." Schiavo, "The Temptation of Jesus: The Eschatological Battle and the New Ethic of the First Followers of Jesus in Q," 147.
It is also noteworthy that in both Matthew and Luke, Satan serves not merely as a psychopomp but also as an angelus interpres who literally "leads up" (ἀναγαγὼν αὐτὸν) the visionary and "shows him" (δείκνυσιν αὐτῷ/ἔδειξεν αὐτῷ) the visionary reality, thus fulfilling the traditional functions of the interpreting angels in Jewish apocalyptic and mystical accounts.
The interaction between the seer and his demonic guide also reveals influences of the Mosaic typology. Scholars have noted terminological similarities between the temptation narrative and 
The Progression to the Highest Place
It has been observed that, in comparison with Luke, Matthew's order of Jesus' temptations attests to the seer's upward gradual progression as he goes from the lower places to higher places, from the desert to a pinnacle in the Temple and finally to a sacred mountain.
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This dynamic is reminiscent of heavenly journeys that depict visionaries' progress from lower to 49 "Then Moses went up from the plains of Moab to Mount Nebo, to the top of Pisgah, which is opposite Jericho, and the Lord showed him the whole land: Gilead as far as Dan, all Naphtali, the land of Ephraim and Manasseh, all the land of Judah as far as the Western Sea, the Negeb, and the Plain-that is, the valley of Jericho, the city of palm trees-as far as Zoar. The Lord said to him, 'This is the land of which I swore to Abraham, to Isaac, and to Jacob, saying, 'I will give it to your descendants'; I have let you see it with your eyes, but you shall not cross over there.'" (NRSV). 50 J. Dupont, "L'arrière-fond biblique du récit des tentations de Jésus," NTS 3 (1957) 287-304 at 297. 51 Thus, for example, Allison and Davies observe that "the three temptations exhibit a spatial progression, from a low place to a high place. The first takes place in the desert, the second on a pinnacle in the temple, the third on a mountain from which all the kingdoms of the world can be seen. This progression corresponds to the dramatic tension which comes to a climax with the third temptation. splendor might be a reference to the celestial curtain Pargod, the sacred veil of the divine presence, which in 3 Enoch 45 is described as an entity that literally "shows" all generations and all kingdoms at the same time. 55 As has been already demonstrated in our previous chapter on the 52 Schiavo argues that "there is no doubt that the account of the temptation can be read in the wider context of the heavenly journey. With regard to the way the experience is prepared and the nature of the experience, it appears truly to be a journey, even if its content is quite different." Schiavo "The Temptation of Jesus: The Eschatological Battle and the New Ethic of the First Followers of Jesus in Q," 147.
53 1 Enoch 25:3 reads: "And he answered me, saying: 'This high mountain which you saw, whose summit is like the throne of the Lord, is the throne where the Holy and Great One, the Lord of Glory, the Eternal King, will sit when he comes down to visit the earth for good.'" Knibb, The Ethiopic Book of Enoch, 2.113.
54 Exagoge 67-90 reads: "Moses: I had a vision of a great throne on the top of Mount Sinai and it reached till the folds of heaven. A noble man was sitting on it, with a crown and a large scepter in his left hand. He beckoned to me with his right hand, so I approached and stood before the throne. He gave me the scepter and instructed me to sit on the great throne. Then he gave me a royal crown and got up from the throne. In Jewish apocalyptic accounts the ritual of prostration before the divine Kavod often plays a pivotal role in the transformation of a seer into a celestial being, or even his identification with the divine form. 59 In the course of this initiation, a visionary often acquires the nature of the object of his veneration, including the luminosity that signals his identification with the radiant manifestation of the Deity.
In the light of these traditions, it is possible to detect a similar transformational motif in the temptation narrative. One encounters, here, an example of negative transformational mysticism; by forcing Jesus to bow down, the tempter wants the seer to become identified with Satan's form, in opposition to the visionaries of Jewish apocalyptic writings who, through their prostration before the divine Face, become identified with the divine Kavod. 59 On this tradition see Orlov, The Enoch-Metatron Tradition, 165-176.
The Standing One
The transformation of human seers in the apocalyptic accounts often leads to their inclusion into the celestial retinue. This new office presumes unceasing service, uninterrupted with rest. In the rabbinic tradition, the citizens of heaven are predestined to stand forever, as there is no sitting in heaven. 60 Apocalyptic and mystical accounts, therefore, often identify an angelic state with a standing posture. Thus, in the aforementioned account of Enoch's transformation into an angelic being in 2 Enoch 21-22, one can find repeated references to the seer's standing position. Moreover, both the angels and the Deity promise, to the seventh antediluvian hero, that he will be standing before God's presence forever. Scholars believe that these promises represent the first known attestations that hint at the future office of EnochMetatron as the sar happanim -the prince of divine presence, a special angelic servant whose role is to stand forever in front of the Deity. 61 It is noteworthy that not only Matthew but also In view of the aforementioned developments in 2 Enoch and the Exagoge, it is possible that Jesus' standing position on high reflects cluster of apocalyptic motifs. Yet, in the synoptic accounts of Jesus' temptation, this tradition receives a new polemical meaning since the seer's installation is performed by the main antagonist of the story, Satan.
As we conclude this section of our study, let us draw attention to the structure of the second Matthean temptation in which Satan asks Jesus to throw himself down, and in which the motif of the seer's installation to the standing position occurs. It has been noted that the third temptation appears to reflect three events found also in 2 Enoch and in the Primary Adam Books: first, the installation of the seer by his psychopomp; second, the seer's veneration of the Deity; and third, angelic veneration of the seer. In 2 Enoch, after the seventh antediluvian hero is brought by his psychopomp to the highest place, he first bows Adam before the Deity, 65 then Adam bows down before God, 66 followed by his exaltation through angelic obeisance. 67 In light of these developments, it is intriguing that the structure of the second Matthean (and the third Lukan) temptation might reflect a similar structure.
The seer is first installed to the high place by his psychopomp. 68 Then he is asked to throw himself down. 69 Then his psychopomp cites Scriptures to assure the seer that he will be elevated by the angels. 70 As this story unfolds, one can see three narrative steps, which involve first installation, second denigration, and finally angelic exaltation. In view of these correspondences, it is possible that the second temptation anticipates the events of the third temptation by foreshadowing its threefold structure.
Conclusion
The polemical nature of Matthew's appropriations of the apocalyptic traditions in the temptation story remains one of the enigmas of this biblical text. At the same time, this overwhelming deconstructive thrust helps illuminate the puzzling form of the veneration motifs in this portion of Matthew's gospel. Like other apocalyptic themes, the veneration themes are also deconstructed: the exalted human protagonist refuses to venerate a pseudo-representation of the Deity and the angelic hosts in their turn too do not explicitly bow down to the hero. This striking reworking brings us again to the function of the veneration motifs not only in the temptation story but the whole gospel. Although scholars have argued that the veneration motifs in the temptation story, and especially Jesus' refusal to venerate Satan, are closely connected with the theme of idolatry, it appears that some other, even more important conceptual ramifications, might also be at play. Thus, both in 2 Enoch and the Primary Adam Books, the angelic veneration plays a portentous role in the construction of a unique upper identity of the apocalyptic heroes, often revealing the process of their deification. 71 In these texts, angelic veneration shepherds the human protagonists into their new supra-angelic ontology when they become depicted as "icons" or "faces" of the Deity, the conditions often established both via angelic obeisance and the seers' own venerations of the Deity. Yet, in the temptation story, the divinity of the human protagonist is affirmed in a new paradoxical way, not through the veneration motifs, but through their deconstruction. This new way of establishing the hero's upper identity appears to be novel and yet one is able to detect similar developments in the later Jewish "two powers in heaven" debates, with their emphasis on the deconstruction of the veneration motifs. Although in the Primary Adam Books it is Satan who opposes veneration of humanity, in the later "two powers in heaven" developments this function of opposition is often transferred to the Deity himself. In these later accounts, it is God who opposes veneration of the newly created protoplast and shows to angelic hosts that his beloved creature does not deserve the obeisance reserved now solely for the Creator. 72 Yet, in the midst of these debates, which 71 Thus, the deification of Adam is especially evident in the Armenian LAE 14:1: "Then Michael summoned all the angels, and God said to them, 'Come, bow down to god whom I made.'" Anderson and Stone, A Synopsis of the Books of Adam and Eve, 16E. 2 Enoch also underlines the supra-angelic status of its hero when it tells him that he is above the angels by being placed closer to the Deity than Gabriel and, by revelation, closer to the mysteries of creation that God never revealed to the angels.
72 Jarl Fossum's research demonstrates that the motif of the God's opposition to the veneration of Adam by the angels appears in several forms in the rabbinic literature. Fossum differentiates three major forms of this tradition: "(1) The angels mistake Adam for God and want to exclaim 'Holy' before him, whereupon God lets sleep fall upon Adam so it becomes clear that the latter is human; (2) all creatures mistake Adam for their creator and wish
